1. As is well known mantras were almost everywhere and continually required in performing ritual acts and exerting influence upon the Unseen to express the officiant's will, desire or intentions, to indicate the character of the acts, to name the divine power or powers addressed and, last but not least, to consecrate the ritual acts themselves. From the innumerable mantras which from the oldest texts onwards were handed down or were added to those already existing individual religious communities made their choice, regarding part of their selections as specially important, for instance because they represent aspects of their favourite god or express fundamentals of their religion. However, the ritual use of mantras gives rise to some interesting problems. Although in many cases the suitability of a definite stanza is perfectly clear, it is less self-evident why so many mantras should have been used in connection with rites with which they have no prima facie affinity, why some of them were modified or replaced, whereas others were, at least in definite circles, favourite and used in a variety of ceremonies. This important question has been discussed by V. M. Apte, ".Rgveda mantras in their ritual setting in the g.rhyasfitras", Bull. Deccan Coll. Res. Inst., I, p. 14ft. and 127ff. and P. K. Narayana Pillai, Non-R. gvedie mantras in the marriage ceremonies (Trivandrum, 1958) . The study of the ritual setting should not however be limited to Vedic literature proper, because many Vedic mantras continued to have a function in post-Vedic rites. This survival of Vedic elements in the religious communities of the later periods has not, as far as I know, attracted the attention it deserves. Of special importance in this respect are the texts of the religious community of the Vaikh~nasas which in the beginning of the Christian era gradually developed from a Vedic 'school' into a Vi.s.nuite denomination.
Specially interesting from the point of view of adaptation and Vi.s .nuiza-tion is the use made by this community of traditional Vedic mantras, 1 the choice they have made, the new applications they have given to them, the variations and combinations to which they have subjected the old formulas and the supplements and additions by which they sometimes enlarged them. The mantras which, being of superhuman origin and considered partial materializations of the eternal truth, concentrated essence of divine reality, are to consecrate the ritual acts and to establish the contact between the worshipper and the divine, furnish us with a wealth of information on the meaning and purpose of the acts in connection with which they are pronounced. The application of a mantra to a new purpose may in principle be regarded as pointing to the conviction, on the part of a religious community, that there existed essential identity of, or at least a similarity between, the act to which the mantra originally belonged and the rite to which it was transferred. Any modification or enlargement may put us on the scent of a change in belief, doctrine or practice. ~ This is not all. In the course of time many ancient mantras fell into disuse whereas other formulas were introduced. The latter often were of another type and structure, for instance short invocations of, or expressions of homage or adoration addressed to, the god who was particularly worshipped in a community or of his manifestations. This process is illustrated by a comparison between the Vaikh~nasasfttra and some comparable texts. Other comparatively early accounts of the ritual of pf~ja occur in the Vi.sn.u-Sm.rti, ch. 65, where mention is made of the invocation and welcome of the deity, the offering of arghya (water offered at the respectful reception of a guest). A similar account is given in the Baudhayana-G.rhyasfitra (2, 14) . Whereas however the Vi.sn.u-Sm.rti enjoins the recitation of Vedic mantras only, the Vaikhanasa-Sfatra sanctions also the muttering of the eight-and twelve-syllabled mantras (O.m narno narayan. aya, Om. namo bhagavate vasudevaya; 4, 12; 10, 9) and recommends the offering of betel to the deity ("mouth-perfume", p. 65, 1.5). s It may
x For convenience, the mantras, though borrowed from the Vaikhgnasa collection which is based on the tradition of the Taittiriyas are --first or only --quoted after their ggvedic occurrences. Mantras which traditionally belong to a definite rite (e.g. VaikhSmS. 3, 9) are left out of consideration. As is well known, this obviously was not the opinion of M. Winternitz, Geschichte der indischen Litteratur, I (Leipzig, 1907), p. 236f. (p. 276 of the English edition, Calcutta, 1959) and other scholars who seriously questioned the applicability of the mantras to the rites in which they are liturgically used. They overlooked the fact that only a careful examination of single mantra citations in every individual ritual complex can decide this issue. 3 The use of betel leaves seems to have been introduced into India in the first century A. D. (P. K. Gode, Studies in Indian cultural history, I, Hoshiarpur, 1961, p. 129f., 159, 165; P. V. Kane, History ofDharmagastra, II, Poona, 1941, p. 734) .
